the titillating Speculum al foderi attributed to Albafumet, but on which further research is needed in order to trace their exact filiation. 3 Thus the figures for the number of translations should be understood to be minimal.
Similarly, the question of intermediate translations must be treated with caution. To what extent do texts which entered Spain from other languages via Hebrew and Arabic reflect Semitic influence? Undoubtedly some Semitic texts were translated through the intermediary of Latin (e.g. the Compendio de los boticarios of Saladino da Ascoli). At that point, was the translator from Latin aware that the text had originated in Hebrew or Arabic? Did it matter? By the same token, the ultimate origins of many texts purportedly translated from a Hebrew or Arabic original should in fact be traced beyond the Hebrew or Arabic to Greek, Syriac, Persian, and even Sanskrit (e.g., Calila e Digna).
Another problem is the fact that none of the three teams working on this project includes a specialist in medieval Hebrew or Arabic. Thus it is very likely that texts of Hebrew and Arabic origin have been overlooked through our own ignorance. The data presented below, then, with very few exceptions, are based on existing texts identified as having been translated from Hebrew and Arabic in the secondary literature. Thus any conclusions are likely to be conservative, in the sense that there were undoubtedly more translations than those discussed here. Moreover, the results for each language are not strictly comparable because the corpora on which they are based are not comparable. The Portuguese corpus of 9089 texts includes all of the lyric poetry and large numbers of royal ordinances; the Catalan corpus of 4104 texts includes most of the lyric poetry; the Castilian corpus of 3244 texts still omits most of the lyric poetry. 4 In addition, the three teams working on the databases have not been overly preoccupied with harmonizing their results, which has made comparison more difficult. In some cases it is impossible to know whether in fact one is dealing with the same text in two or more of the bibliographies because the original title is not indicated. Finally, another problem or, perhaps better, condition is that almost by definition we are talking about the culture of the lettered elite. The rich oral literature of medieval Iberia is an (almost) closed book.
All of this has some very palpable consequences. Before looking at the specific texts Català a la baixa edat mitjana i el renaixement", Llengua & Literatura VIII (1997) What are these 141 texts translated from Hebrew and Arabic? As a first cut, they can be broken down by subject matter. The single largest category consists of scientific texts, in the broadest sense of the word; but their distribution is quite different in Castilian and Catalan. The Castilian results are skewed heavily toward astronomical and astrological texts because of the efforts of Alfonso the Learned (1252-84), who commissioned the translations (or composition based on Arabic sources) of some twenty texts from Arabic, known collectively as the Libros del saber de astrología (7.1-7.20) . 6 A precursor to that large-scale effort was the translation, dated There was a parallel current as well, also focused on ethics, but almost entirely practical and secular in nature, the series of texts known generically as "wisdom literature" in English, or 8 What are we to make of this? I find it interesting that the texts can be grouped so easily into two large spheres, the scientific, and the religious or moral. Only one text is found in all three languages, the Sirr al-'asrār (Secretum secretorum). Only five texts are found in more than one language, the Judizios de las estrellas and the Mishna, in Castilian and Portuguese, impossible to trace direct translations. As Juan Vernet points out, "La relación de la narrativa árabe con la occidental es fácilmente detectable en lo que se refiere a la temática y más compleja cuando afecta a la estructura o cuadros del relato." 9 Where there are direct translations (e.g., Calila e Digna or Sendebar), they have an evident didactic function.
If we look briefly at the texts translated from Latin, as I did in a paper published several years ago, we shall see that almost two-thirds of the texts are religious in nature, ranging from the sacred texts to liturgical works, devotional works, saints' lives. There is a coincidence in moral philosophy, for example, the De regimine principum tradition.
Chronologically speaking, we see scientific texts translated in the second half of the thirteenth century, and then again in the second half of the fifteenth century, due primarily to the influence of the universities. The ethical texts also profited from the burst of activity in the second half of the 13th century but tapered off rapidly after that. For the religious texts there seem to be two countervailing tendencies: an early flourishing of biblical translations, and a gradually intensifying level of polemical literature that led, especially after the pogroms of 1391 incited by the preaching of St. Vincent Ferrer, to an ever-increasing number of converts from Judaism to Christianity, and increasing pressure on the Jews who remained true to the faith of their fathers. At the same time certain members of the great noble families encouraged the translation of works by Jewish authors. More research is needed on religious factionalism in 15th-c. Spain. Of the 141 texts listed here, XXXX remain unidentified. They are assumed to be translations, but the original texts have not been located. In fact they may be free versions or even texts originally written in Spanish on the basis of Hebrew or Arabic source materials. Each of these "unidentified" texts is worthy of, at least, a transcription in order to make it available to the scholarly world and, preferably, a monographic study.
Absent such studies, further conclusions can only be tentative; but it is obvious that a topic like this one needs to draw together bits and pieces of evidence from scattered sources. 
